ABSTRACT
INTRODUCTION: THE THEME
The subject 'Augustine and Manichaeism' is a very extensive one. We must confine ourselves to some main lines, we may discuss only some details, and we will wind up by drawing the most eye-catching conclusions.
It goes without saying that our subject is of central importance in the history of Christianity. It is well known that the life and the work of Augustine of , the most influential Father of the Western Church, were inextricably connected with Manichaeism 2 . We even venture to say that, without a thorough knowledge of the 'Religion of Light', Augustine's theology is hardly 1 Honorary Professor, Department of Church History, University of Pretoria. 2
Most important studies until 1970: Alfaric (1919) ; Buonaiuti (1927:117-127) ; Allgeier (1930, 1-13) ; Adam (1952:385-390; 1969:133-140) ; Frend (1954: 859-866; 1976); de Menasce (1956:79-93) ; Adam (1958:1-25) ; Clarke (1958:133-164) ; Adam (1965 Adam ( /1970 2 :290-296. A selection of studies since 1970: Decret (1970) ; Geerlings (1971:45-60; 1972:124-131) ; Walter (1972); Feldmann (1975) ; Decret (1978) ; Koenen (1978:154-195) ; Feldmann (1980:198-216) ; Clark (1986:291-349) ; Oort (1987:137-152; 1989:382-386) ; Decret (1989:87-97) ; Chadwick (1990:203-222) ; Rutzenhöfer (1992:5-72) ; Lieu (1992 2: 151-191). A fairly complete overview of all studies from 1571 in. Mikkelsen (1997 . Most recent text edition with commentary: Decret & van Oort (2004). conceivable. From his nineteenth up to and even beyond his twentyeighth year he was a Manichaean Hearer (auditor). In his writings after his baptism he was involved in a conflict with his former coreligionists and, at the same time, with his own Manichaean past. This period began with On the Morals of the Catholic Church and the Morals of the Manichaeans (started in 387) and came to a provisional conclusion with On the Nature of Good (finished after 404). Apart from many excursus in his letters, sermons and major works -like in his famous On the City of God (van Oort 1996, 193-214) among others -it was near the end of his life, in his writings against Julian of Eclanum, that he had to struggle again against the charge of still being a Manichaean. 'If it might be possible that an Aethiops (that is: a black man), could change his skin and if it could be possible for a leopard to change his spots, then it would be possible for you to wash away the dirt of the Manichaean mysteries', so Julian states 3 . This is without any doubt a venomous and virulent remark, probable even a racist one, for Aethiops here seems to signify a black African 4 . But, all the same, it came from a colleague, a bishop in Italy who was well educated and, for instance, well informed about Greek theology. We shall not comment on the possible truth of such a charge at this point; it is significant in itself that such a charge could be made. However, it is possible to go further and see wider perspectives. If it is true that the theology of the most important Western Church Father was influenced by Manichaeism -and this is true, for it is clear that, in his very need to react, Augustine's theology was indeed influenced by Manichaeism -then we may even go further and say that without Manichaeism Western theology cannot really be comprehended. Actually, Catholic Orthodox Christianity has been accompanied by Gnostic Manichaean Christianity through the ages: as a man by his shadow.
To approach the main stages of our far-reaching theme as clearly as possible, I wish to discuss two important questions: II, [31] [32] [33] And Augustine may have been of Berber descent, thus having a dark skin (cf Frend, 1942:188-191 11 . This 'reading' (legendo) can only refer to Manichaean books; because, in the same passage, it is explicitly said that this Catholic bishop, when he was a small boy -we now know as an oblate, a puer oblatus, like once Mani himself 12 -had been given to the Manichaeans by his mother and that he had not only read (again: legere!) nearly all their books but had even copied them. Significantly, we also read that, to this bishop, it had become clear 'without argument or proof of anyone' (nullo contra disputante et convincente) that this sect (secta!) ought to be avoided 13 . By implication it is said here: Augustine, too, has to go this way; legendo he will discover the Manichaean error and impietas.
For all these reasons it should be clear that, as an auditor, Augustine had already become thoroughly acquainted with 10 Conf. V,7,13 (CCL 27,63): 'Refracto itaque studio, quod intenderam in Manichaei litteras...'. Augustine's early reading of Manichaean texts is evidenced by the works he wrote immediately after his baptism; see e.g. De mor. Man. 12, 25 (CSEL 90, 110) : 'Non hoc sonant libri Manichaei; cavisse Deum ne invaderetur ab hostibus, saepissime ibi significatur, saepissime dicitur'. 11
Conf. III,12,21 (CCL 27,39): '... ipse legendo reperiet, quis ille sit error et quanta impietas '. 12 As it is told in the Cologne Mani Codex and by the tenth century Arabic and Muslim writer al-Nadim (see van Oort 2005) . 13
Conf. III, 12, 21 (CCL 27, 39) : 'Simul etiam narravit se quoque parvulum a seducta matre sua datum fuisse manichaeis et omnes paene non legisse tantum verum etiam scriptitasse libros eorum sibique apparuisse nullo contra disputante et convincente, quam esset illa secta fugienda: itaque fugisse'.
Manichaeism. That he could discuss it at the highest possible level with Faustus may furnish an additional proof of this fact. His impressive knowledge of Manichaeism also becomes evident from the first works that he wrote after his conversion to the Catholic Christian Church: his On the Morals of c. 388-390 (Coyle & Decret 1991:13-57, 59-119) , his disputation with Fortunatus of 392 (Rutzenhöfer 1992:5-72) , and several other works dating from these years. In particular, his Against Faustus the Manichaean of circa 398-404 is still a unique source to anyone studying Manichaeism (Rutzenhöfer 1992:5-72) . In this case, Augustine actually read new texts, namely Faustus' Chapters (Capitula). But this new information does not explain all his knowledge which he so evidently displays here. Apparently, it was then the occasion to put aside his reticence.
Nevertheless, it was not in the first place the Manichaean doctrine, some system or other that Augustine tried with some success to fathom. It was the Manichaean piety that originally attracted him. Typically, Augustine speaks several times about the Manichaean error (namely of their mythological system) on the one hand, and of their piety/impiety on the other hand. Initially, he did not know very much about their seemingly rational system, but he was particularly attracted by their (Christian) piety. He says this explicitly in a well-known passage in Book III of the Confessions: '...I fell among arrogant fools, very carnal and garrulous, in whose mouths were the devil's snares and birdlime concocted with the addition of syllables of Your name and of the Lord Jesus Christ and of the Paraclete... These names were never out of their mouths...'
14 . Thanks to the many discoveries in the East, the Far East and the West, thanks to studies like those by Waldschmidt & Lentz (1926) , of Eugen Rose (1980:219-231) , and not in the last place thanks to the discovery of the CMC, we currently know how central this Christian element was in Manichaeism. It was even a part of its original form, not simply a central element in its later developments (Schaeder 1927:65-127 of the world 18 , when He 19 had formed the world (mundus), after the formation of the world (mundus) came among men; that He has chosen souls worthy of Himself according to His own holy will....; that under His leadership those souls will return hence again to the kingdom of God according to the holy promise of Him who said: "I am the way, the truth, and the door"; and "No one can come to the Father, except through me". Etc.
20
On first hearing this, one would say: this is orthodox Christian belief. And certainly it claimed to be genuine and independent Christian belief. We are a secta, Faustus characteristically declared, not a schisma of the pagans or the Jews
21
. The word secta implies here that there is a professio, a profession with a way of life of its own, as Tertullian and Cyprian once proclaimed the new secta christiana 22 .
For more than ten years Augustine became familiar with this secta of veri Christiani; not as an outsider, but to a far-reaching extent as a well-informed insider.
MANICHAEAN INFLUENCES ON AUGUSTINE
Did this Manichaeism, then, leave lasting traces in Augustine's theology? We have already indicated that it certainly did. Augustine's antithetical attitude is already a clear indication of this.
Let us start our second point by considering some of these antithetical traces. It is notable that, in the years after his conversion, Augustine repeatedly tried to produce an adequate interpretation of 18 Fortunatus is telling here the main lines of the Manichaean cosmogonic myth; see for an outline of this myth see van Oort (2005:757-765) . The frase natum a constitutione mundi may also be translated as 'through (or: by) the foundation of the universe'. 19
Christ or God? The subject of fabricaret is (deliberately?) unclear. According to the 'standard version' of the Manichaean myth it would be God who is acting here. 20 C. Fort. 3 (CSEL 25, [85] [86] . It may be remarked in passing that, in the biblical quotations adduced here (cf. Joh. 14,6 and 10,7), we might have testimonies of the Manichaeans' use of Tatian's Diatessaron. See for further commentary on this pivotal passage: Decret & Van Oort (2004:55-58 There is, however, a drawback to this anti-Manichaean attitude. For not only was this exegesis necessitated by Manichaeism, but Augustine was also led to a remarkable conservatism in regard to the text of the Bible and its translations. For many years he held on to the inspiration of the Septuagint; at first he was even unfavourably disposed towards Jerome's new translation from the Hebrew 24 . Not until the last decade of his life did he modify somewhat his opinion on the inspiration of the Septuagint and could he appreciate Jerome's new translation. But, by then, the Manichaeans seem to have been defeated.
There are some other aspects of Augustine's attitude towards the Scriptures which must be considered in the light of his Manichaean past. In his exegesis, his emphasis on the harmony among the Evangelists and his special interest in the genealogies of Jesus in Matthew and Luke are pronounced 25 . Furthermore, he wanted to make a sharp distinction between canonical and 23 See esp. Hoffmann (1991 Hoffmann ( , 1992 , and Mani was also described in this way
36
. As far as I can see, this motif appears in Augustine's works -and especially in his sermons -more often than could be expected for biblical reasons. Explicitly anti-Manichaean, however, is Augustine's remarkable exegesis of Rom. 8, [19] [20] [21] [22] [23] 37 . The apostle Paul speaks here of 'the groaning of creation'. He says among other things: 'For the creation waits with eager longing for the revealing of the sons of 31 E.g. Quispel, 1972:143-150 ; 1975:58-68) . For Tatian's Diatessaron in Manichaean circles, see e.g. Puech (1996:320-327); Sundermann (1988:386-405 )(esp. 389-394); Quispel (1993:374-378) ; Petersen (1994:398-403 and 441) . Petersen also gives an excellent (and critical) overview of the history of scholarship (De Beausobre, Baumstark, Leloir, and others). 32 Quispel (1974 :375-378 Apart from the studies mentioned in n. 37, see for traces of Tatian's Diatessaron in the Manichaean texts from Central Asia e.g. Klimkeit (1993: 70 and 72) See e.g. Arnold-Döben (1978:98) .; Böhlig (1980:247, 249, 255ff.) 
See e.g. Ort (1967:95-101) ; Oerter (1985:219-223) . 37 See e.g. Clarke (1956) .
God ' (v. 19) , and: 'We know that the whole creation has been groaning in travail together (i.e., together with us) until now... ' (v. 23) . Here the apostle Paul clearly has in view the whole creation (Greek: pasa hè ktisis), the whole cosmos of men and animals and plants, of sun and moon and stars. The Manichaeans understood this very well; so this was one of the reasons why they spoke of the 'suffering Jesus', the 'Jesus patibilis, who is the life and the salvation of men, and is hanging from all trees'
38
. To the former Manichaean Augustine such an idea was intolerable and thus, led on by his anti-Manichaean sentiment, he says that Paul would have meant only rational creation: that is only men. That may be seen to be a serious limitation of Paul's cosmic meaning, and this limitation seems to have brought unfavourable consequences to the history of the Western Christian Church which, unlike so many Greek Fathers, ran the risk of forgetting the cosmic implications of Christ's redemption by speaking only of the individual soul's salvation from sin 39 .
There is, however, also another side to the matter. With Wilhelm Geerlings, among others, one may point to Augustine's emphasis on Christ as a teacher, Christus magister 40 . In the Gnostic religion of Manichaeism, the revealer Christ is described first and foremost as a teacher and illuminator, the one who gives the divine and redeeming knowledge, that is: Gnosis 41 . This may well be another example of a positive influence of Manichaeism, as this may be present in Augustine's emphasis on Christ as the Wisdom of God and Christ as the Illuminator. In these examples, however, it is very difficult to distinguish between a possible (Neo-)Platonic influence 38 So Faustus in Augustine's Contra Faustum XX,2 (CSEL 25,536): 'patibilem Jesum qui est vita ac salus hominum, omni suspensus ex ligno '. 39 But see, as a favourable example, Berkhof (1968:422-436) . As a rule, however, Calvin and the Calvinist tradition --like Luther and the Lutheran one--followed Augustine in his anti-Manichaean limitation. 40 Geerlings (1978:257-258 Nevertheless, I would like to close by discussing one more fact, one important item of which I would say: this is almost certainly influenced by Manichaeism. Here I mean a typical characteristic of Augustine's spirituality, namely his attractive piety. As far as I can see, nowhere in the Western Church before 400 can we find such a sensitive, tender and pious experience of God and his Christ as in Augustine and among the Manichaeans. We have already mentioned that this spirituality seems to be one of the main reasons for Augustine's joining the Manichaeans. He says this explicitly in Book III of his Confessions
43
. There he also relates: 'and I sang songs' 44 . This refers without any doubt to the Manichaeans' pietistic psalms and hymns, songs as we know them from the discoveries in Egypt in particular (Allberry 1938) 45 . Themes present in these 42 See e.g. Ries (1989 ) Decret (1995 ) Influence of St Paul in Central Asia (in particular as regards the Manichaean sacred meal) was demonstrated as early as 1958 by H.-Ch. Puech (1979 :153-167) . To this may be added the Manichaean doctrine of the 'old' and the 'new' man, a doctrine not least demonstrated by the texts from Central Asia; cf. e.g. H.-J. Klimkeit (1992:131-150 ). ---In this context, I may stress that it seems to be no accident that in Augustine's conversion story as told in Conf. VIII, the Pauline letters (and the struggle between 'flesh' and 'spirit'!) play such a prominent role; the core of his conversion (or better: return) to the Catholic Christian Church is his new (i.e. Catholic) interpretation of Paul. The theme deserves a separate treatment; apart from the many highly interesting elements in his Confessiones that may proof this point, here we only refer to the Manichaean Secundinus' epistula in which he tries to recall Augustine back to his sect. The Pauline element abounds in this letter, in which, near the end, Augustine is even exhorted 'to renew Paul for our times'; see Ep. Sec. ad Aug. (CSEL 25, 899) : 'temporibus nostris renova Paulum'. 43
Cf. n. 17 for Conf. III, 6, 10. 44 Conf. III, 7, 14 (CCL 27, 34) : 'et cantabam carmina '. 45 A facsimile edition of the first part has been published by Giversen (1988) . A new criticial edition, first of Part II, is now being prepared by M. Krause et al. for the Corpus Fontium Manichaeorum. One of its first results is the publication of the so-called Bema-Psalms by Gregor Wurst (Turnhout 1996) and the Herakleides-Psalms by Siegfried Richter (Turnhout 1998). ---In the past years, important fragments of Manichaean Psalms have been discovered in Ismant el-Kharab (ancient Kellis); see the announcements and the 'psalms' 46 seem to recur in Augustine's writings, for instance the problem of Christ being the Light of the cosmos and his being in the womb of a woman at the same time. We find almost the same wording in one of Augustine's sermons as we do in one of the Coptic Psalms 47 : 'the Word of God by whom all things were made, how can it be included in a woman's womb?' 48 Only once in his Confessions Augustine does use the word antidotum, i.e. when he refers to the biblical Psalms as an anti-Manichaean antidote 49 ; as far as we can now see, only once does this very same word antidotos occur in a similar characteristic sense in the Coptic Psalms 50 . It becomes increasingly apparent that, to a far-reaching extent, the Confessions is an anti-Manichaean work, from its first sentence 'Great are You, Lord, and highly to be praised' up to and including its last three books which mainly try to give an anti-Manichaean explanation of new publications indicated in the annually published Manichaean Studies Newsletter.
46
This seems to be the technical term to denote these hymns; cf. e.g. the different sections in the Coptic Manichaean Psalmbook such as the 'Psalms of the Bema', the 'Psalms to Jesus', the 'Psalms of Heracleides', etc. ---A hitherto unnoticed remark in Augustine's Confessions seems to confirm this and, moreover, seems to speak of the threefold composition of the Manichaean Biblical Canon as composed of the Apostle, the Psalms, and the Gospel; see Conf. VIII, 10, 24 (CCL 27, 128) : 'Nam quaero ab eis [sc. the Manichaeans], utrum bonum sit delectari lectione apostoli et utrum bonum sit delectari psalmo sobrio et utrum bonum sit evangelium disserere. Respondebunt ad singula: "Bonum".' For a twofold division of the Manichaean New Testament, see Tardieu (1987:123-146 ; this may be compared with the pivotal role of the Manichaean Call and Answer. One who is acquainted with the Manichaean texts and their terminology will read Augustine's Confessions with new eyes. At the same time, however, it will become clear to such readers that this work is influenced by Manichaeism not only in a polemical way, but also in a positive way----if indeed these two aspects can be sharply distinguished. Just as the Manichaean auditor makes a full confession of his sins once a year, at the feast of the Bema 54 , so does it happen in this work which is unique in world literature. The prevailing tone, the cantus firmus of the Confessions, is gnosticManichaean. Here the emphasis is placed on the antithesis of the transitory world of things and the everlasting divine world, on the disunity of temporality and the unity of eternity, on the Call of the Word from the eternal world of Light into the darkness of temporality, on the dualism of the material world as an alien country and the World of Light as the soul's true homeland 55 .
The extent to which the Confessions are -thetically and antithetically -influenced by Manichaeism has yet to be worked out in detailed studies. The many discoveries in the field of Mani's religion present a unique opportunity now. Again and again it turns out how important the Egyptian and even the Central Asian texts are for the study of Augustine. Elsewhere, we have examined some details of Augustine's doctrine of the two Cities (civitates) and also 51 See, also for further substantiation and studies, 'Augustine's Criticism of Manichaeism ' [n. 17] . For the first very characteristic sentences of the Confessions ('Magnus es, Domine, et laudabilis valde' etc.), see van Oort (2003: 243-248) . 52
Conf. I,3,3 in particular. 53 E.g. Conf. IV, 12, 19. 54 On this feast, see e.g. Allberry (1938:2-10); Rouwhorst (1981:397-411 ) and, in particular, the recent Munich thesis of Wurst (1995) . 55 See e.g. a passage like Conf. IV, 12, 19! his attitude towards sexual concupiscence and original sin 56 . In the latter, one can see some striking parallels with Manichaeism and, on this point, Julian of Eclanum seems to be right. But, with regard to Augustine's 'pietistic', tender, appealing Christian spiritualitywhich was so influential in later centuries, first and foremost in the Western Middle Ages, but also in the seventeenth century and later on 57 -we should now consider whether Manichaeism did not offer a positive influence, a new and constructive contribution to Western civilization. Oort (1991; 1997:157-169 ) and the studies mentioned in n. 1. For a Dutch version reference may be made to van Oort (1995) 4 and the sixth chapter in van Oort (1991 2 ::92-103) 'Augustinus, Mani en de seksuele begeerte'. 57 For Augustine's mystical theology and its influence on subsequent authors, see now particularly the studies collected by Van Fleteren et al (1995) . In this work of more than 650 pages, however, the name of Mani does not seem to occur. For Augustine's highly important influence on Western mysticism via subsequent authors and (not least!) via pseudepigraphical works, see -apart from the collective work just mentioned -e.g. de Kroon (1972:511-530) ; Dekkers (1988: 361-368) ; Machielsen (1990) .
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